Abstract
Introduction
I will begin by explaining the senses in which I use the three keywords in the paper's main title-continuity, context, and coherence: by continuity I mean linkage between some or all the verses of a surah; by context I mean a framework of meaning which is typically created by a set of verses seen to form a cluster and which helps to determine the meaning of one or more verses occurring inside or in the vicinity of that cluster; and by coherence I mean overall, or organic, unity or coherence in a sfirah. I would like to make three points in regard to this explanation. First, it is not offered as the only possible explanation of the three terms; it is a working description intended to lay the groundwork for discussion in this paper, and will undergo qualification later in the paper. Second, the explanation suggests a certain gradation in terms of complexity, starting, at the basic level, with continuity and ending, at the highest level, with coherence, with context making up the middle. Third, the three keywords can be said to come under the umbrella of the Arabic word nazm, which, along with its derivatives, is inclusive of them, as a few quick examples from Ibn Manzur's Lisan al-Arab will show: nazamtu jamatuhfi fi 1-silki, "I strung [literally, collected] the pearls on a string"; tamizamati 7-sukhfiru: talasaqat, "the boulders cling to, or lie next to, or are contiguous to, each other"); al-nazimu mina Y-rukiyyi: ma tanasaqa fuquruhfi [or figaruhfi, according to al-Qamus al-Mulgiti] aid nasaqin wdhidin,' "the word nazim is used for a set of wells that have a uniform layout or have been well arranged," that is, wells that have been dug methodically or according to a plan. Taken together, these examples clearly denote continuity and coherence. But the idea of context can also be derived from them, since context presupposes continuity and is itself presupposed in coherence.I will, therefore, use nazm as the mother term for the three keywords, referring sometimes to one, and sometimes to more than one, of them.
We are now ready to inquire how the idea of nazm-in the senses of continuity, context, and coherence-is found in tafiir literature. The review, a selective one, covers the works of the following authors.
1. Abu. JaTar Muhammad ibn Jarir al-Tabari (224-310/839-923). 2. Fakhr al-Din Abu Abdallah ibn `Umar al-I:Uzi (544-606/1150-1210) .
3. Abill-Hasan Ibrahim ibn `Umar al- Biqa`i (809-885/1406 Biqa`i (809-885/ -1480 4. Harnid al-Din al-Farahi (1863 -1930 ). 5. Amin Ahsan Islahl (1906 -1997 .
The last two authors will be discussed together.
A prefatory remark about one of the key terms in the title is in order. I think it goes without saying that none of the authors on our list-and none on any other possible list-would deny, at least Majd al-Din Muhammad ibnYa`club al-Payrazabadi (Beirut: Dar al-Filer, 1995 ), 1038 : n-z-m. Ibn Manzur, Lisan al-Arab, 18 vols. (Beirut: Dar Ihyd' al-Turath al-Arabi, 1988 , theoretically, the existence or significance of nazm-as-context in the Qur'an. As such, evidence is hardly needed to prove that, in one way or another, all our authors would invoke context to interpret, or accord preference to a certain interpretation of, this or that Qur'anic verse. I will have more to say about context later on. For now, I will focus on continuity and coherence.
Tabari
Tabari's Jami` al-Bayan fi Tafsir al-Quran3 typifies the so-called tradition-based exegesis (tafsir bi Y-mdthfir). Following his standard exegetical procedure, Tabari introduces a Qur'anic verse with the phrase al-qawlu fi qawlihi ta'ald, then offers his understanding of the meaning of the verse, and follows this up with a series of reports, or riwayat, prefaced with the phrase, wa-bi-nahwi Yladhi quInd gala ahlu dhikru man Oa dhalika. In his exegetical explanations, Tabari indicates his support or preference for one riwaya-based explanation of the verse over against another, but it is obvious that he is not interested in discovering nazm-as-continuity or nazm-as-coherence in the Qur'anic text. Occasionally, he seeks to link verses with one another, but, first, his motivation for doing so is not a concern to find any nazm-relationship between versesfor, if that were the case, he would be doing so routinely or more frequently-and, second, the link that he happens to establish between verses hardly has much substance. To take an example: Q 2:30-39 tells the story of God's installation of Adam as khalifah on earth. The passage begins with the words wa-idh gala rabbuka, "And when your Lord said." Tabari says that, according to a certain Basran scholar,' the particle idh, "when," in this verse is redundant and, therefore, dispensable or omissible (anna idh mina Y-hurtifi 7-zawdidi wa-anna manaha Y-hadhfu. Tabari rejects this view, arguing that the particle idh in the verse does have a meaning-it indicates an unknown time: wa-yadullu majhain mina Y-waqt-i. But then Tabari faces a problem: granted that the idh is not without meaning, why has it been used in this particular verse, since there is nothing in the preceding verses to which it may be joined by conjunction? AL-BRYAN -VOLUME 1 I -NUMBER 2 - (DECEMBER 2013) Tabari answers that, in a preceding verse (28), in which God reminds the Israelites of his blessings upon them-kayfa takfuruna bi Ylahi wa-kuntum amwdtan fa-ahyakum thumma yumitukum thumma yulgyikum thumma ilayhi turjefana-the meaning of udhkurfi is embedded, and that the same meaning is indicated by the particle idh in idha qala rabbuka in verse 30, so that the meaning of udhkurfi, directly or indirectly present in both verses, 28 and 30, links the two verses, God thus saying: Remember my blessings upon you and remember when I said to the angels, "I am going to install a caliph on earth."5 It is not difficult to see that this linkage between the two verses (28 and 30) is a purely grammatical one and has nothing to do with the actual content of the verses involved.
Razi
Razi is probably the first major mufassir to make a relatively systematic attempt to find nazm in the Qur'an. He declares that most of the subtleties of the Qur'an are lodged in the links and relationships between the Qur'anic verses: aktharu latdifi 7-Qurani mfidaatun 'l-tartibati wa-U-rawabiti.6 At times Razi seems to be searching for patterns of thought or arrangement in the Qur'anic presentation. Thus, some verses may serve as a muqaddimah to the verses that follow:" it is the Qur'an's practice ( rada) to follow up wa'id ("threat") with wad ("promise'')•'z and after adducing arguments in support of a certain claim it has made, the Qur'an quotes and then replies to objections raised against its claim." In general, Razi tries to see the verses or passages of a surah as connected from the sfirah's beginning to its end. At times, he states his belief in the unity of a surah quite emphatically. In his commentary on Q 41:44 (wa-law jaalnahu Qur'anan ajamiyyan la-qalfi law la fu.ssilat ayatuhu a-ajamiyyun wa-arabiyyun . . .), he rejects the view that this verse was revealed in response to the objection made by some, namely, Why was the Qur'an not revealed in a language other than Arabic (law la nuzzila 7-Qur'anu bi-lughti 7-21jami14). To cite such a sabab al-nuzid for this verse is, Razi says, to commit a great wrong against the Qur'an (ljayfun azimun ala Y-Qur'ani), for it implies that the Qur'an contains irrelevant verses, and if this indeed were the case, then how could one claim the Qur'an to be a well-ordered book (kitaban muntazaman), not to speak of claiming inimitability for it (fadlan `an iddi;d7 kawnihi mujizan)? He then remarks that this verse, like the other verses in the surah, are tied to verse 5 of the surah. Razi concludes by saying: 9 Ibid., 2:33, at Q 2:5; 9:22, at Q 3:145; 9:83, at Q 166-167.
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Ibid., 9:9, at Q 3:135; 9:116, at Q 3:181-182; 9:43, at Q 3:154; 9:77, at Q 3:164; 9:129, at Q 3:187.
For example, Q 3:137-138, which are a muqaddimah to Q 3:139). Ibid., 9:13, at Q 3:137-138. ;2 For example, ibid., 2:122, at Q 2:25.
Ibid., 2:131, at Q 2:26. Reading law hi nuzzila instead of law nuzzila or nazala. Cf. law la unzila hadha !-Quriinu . . ., in Tabari, 24:80, and Jalal al-Din al-Suyati, Al-Durr al-Manthur, 6 vols. (Beirut: Muhammad Amin Damj, 1972) , 5:367.
(wa-qakt qukibund fi akinnatin mimmd tad'und ilayhi . .
Anyone who considers the matter with fairness, shunning arbitrariness, will realize that, if we interpret this verse the way we have, the whole surah will become, from beginning to end, a single, well-ordered discourse, moving toward a single goal, and so this interpretation is preferable to the one they have presented.
Razi's own words are as follows:
Wa-kullu man ansafa wa-lam yata'assaf calima anna idha fassarna hadhihi 1-ayata '1-wajhi 'lladhi dhakarna sarat hadhihi 1-suratu min awwaliha ila akhiriha kalaman wabidan muntazaman masfician nahwa gharadin wabidin fa-yakunu hadha 1-tafsiru awla mimma dhakarcihu.16 Time and again, Razi exclaims how apt or beautiful such and such an arrangement of Qur'anic verses in a given place is; for example: wa-man ansafa ralima anna hadha tartibun hasanun fi 1-kaldmi. 1-Razi's approach to nazm in the Qur'an calls for a few observations. First, Razi views Qur'anic nazm essentially in terms of linear connection: his goal is to show that the verses of a surah are marked by continuity. He links up the individual verses or passages of a surah as he goes through the surah, although sometimes, as we saw in the case of surah 41, he explains the connectedness of a surah with reference to a principal idea in the surah. Second, on occasion, but not as a rule, Razi invokes Qur'anic nazm as a determinant of interpretation, as we saw in his commentary on Q 41:44. In Q 2:213 (kdna Y-ndsu ummatan wahidatan fa-batha 'Ham 'l-nabiyyina mubashshirin wamundhirina . .) ihdina Y-sirata Y-mustaqima-(Q 1:6), and Baqarah opens with the statement that the Qur'an is a guidance for the righteous-hudan li Y-muttaqina (Q 2:2). But this is a verbal, not a substantive, connection. One of the strangest ways in which Biqa`i establishes nazm connections is by reference to the linguistic properties of the Arabic alphabetical characters. His view of the relationship between sfirahs 19, Maryam and 20, Taha, is an example. According to him, the last part of surah 19 suggests the possibility that Muhammad may not come to have a large enough following, but surah 20 says that the exact opposite will happen, as is borne out, says Biqaci, by the wide span between the points of articulation of the two broken letters opening the surah the head of the tongue (ra's al-lisan) in the case of the first letter, td, and the deepest part of the throat (aqsal-ljalq) in the case of the second letter, ha'.23
Biq5.1 claims to have broken new ground in the field of Qur'anic munasabat or nazm: he has written a to sir, he says, in an area in which I have not seen anyone having preceded me" (fi fannin ma ra'aytu man sabaqani ilayhi).24 This claim is a little surprising since he quotes Zarkashi's treatment of the issue of nazm, which includes a clear reference to Raz' as one who has dealt with Qur'anic nazm extensively.25
Farahi and Wahl
Hamid al-Din al-Farahi was an Indian Muslim scholar of the Qur'an. An author of many books in Arabic, his principal contribution to Qur'anic studies consists in his theory of Qur'anic nazm. Farahi enunciated a series of principles concerning Qur'anic nazm and wrote a commentary on a number of Qur'anic surahs. His student, Amin Ahsan Islahl, who later moved to Pakistan, also made the Qur'an the focus of his work. He developed Farahi's exegetical principles and applied them to the entire Qur'an, producing a nine-volume Qur'anic commentary, Tadabbur-i Quran,26 in Urdu.
2'
Ibid., 5:3, at Q 20:1.
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Ibid., 1:3. Farahi is the first Qur'anic exegete to have offered a detailed theoretical argument in support of the view that the Qur'an is marked by thematic and structural nazm. He quotes Jalal al-Din al-Sup:4i (1445-1505) to the effect that very few exegetes have dealt with this subject because of its subtle, and, therefore, challenging nature." Farahi offers his own interpretation of the exegetes' general indifference to nazm in the Qur'an. He says that the exegetes did recognize the existence of nazm in some parts of the Qur'an but, failing to discover nazm in all of the Qur'an, and reluctant, therefore, to declare that the Qur'an possesses nazm in some parts but not in others, and, thus, wishing to hold a consistent view about the Qur'an, thought it expedient to deny the existence of nazm in the Qur'an altogether.28 Farahi also sees significance in the fact that the compilatory order of the Qur'an is different from its revelatory order: Muhammad used to arrange the Qur'anic verses and chapters in an order very different from that in which they were revealed to him, and this new order, as the reports indicate, was governed by considerations of nazm. After all, asks Farahi, if we were to assume that the Qur'an is devoid of nazm, then the Qur'anic stricture against poets (Q 26:225), namely, a-lam tarn annahum fi kulli wddin yahimuna, "Have you not seen that they roam about in every valley," would apply to the Qur'an, too, for this roaming about-hayaman-is obviously so called by the Qur'an because it lacks direction, purpose, or plan (hali '1-hayamanu fi kulli wadin ilia
1-jarayanu fi 'Irgawli min ghayri maq,sidin wa-nizamin).29
Farahi then discusses the notion of nazm within a surah and nazm between surahs. Key to finding nazm within a surah is the concept of `amfid, or central idea. Every surah of the Qur'an revolves around an `amt-id, and all the verses of a surah are organically linked to it, representing, in light of that `amtid, a systematic unfolding of the contents of that surah from its beginning to its end. Farahi's Tafiir Nizam al-Qur'an contains an exegesis of fourteen relatively short According to Farahi, the surah's anifid is affirmation of the meting out of recompense in the hereafter (ithbat al-jaza), the annd of the preceding surah, 50 (Qaf), being affirmation of resurrection (ithbat al-bath) .3" This 'amid is developed in the seven sections into which Farahi divides the surah's verses, namely: verses 1-14, 15-19, 20-23, 24-37, 38-46, 47-51, and 52-60 . The first section draws attention to the fact that such phenomena of nature as winds and rains are at times beneficial and at times harmful. As such, they point to, and may be called analogues of, reward and punishment in the afterlife, the first section referring to punishment, with the next section speaking of reward, in the hereafter. The third section supports the reward-and-punishment thesis by citing, as evidence, natural phenomena and human life. The sixth section connects the important theme of the hereafter with two other fundamental themes in the Qur'an, namely, monotheism and prophecy. The concluding section offers solace to the Prophet, telling him that his opponents will suffer the consequences of their disbelief. As can be seen, the surah's 'amid, as stated by Farahi, knits the whole surah into a unity, and is itself developed quite logically, addressing, in the last section, the actual situation obtaining in Mecca in which the surah was revealed.3' As mentioned above, Islati applies, with additions and modifications, Farahi's methodology to the whole of the Qur'an, producing a complete Qur'anic tafiir. He identifies the 'amid of each surah, usually in quite precise terms. In addition, he establishes, within the received version of the Qur'an, what he calls surah-pairs. He maintains that, as a rule, the surahs exist in pairs, surahs 2 and 3, 4 and 5, 6 and 7, and 8 and 9, for example, each forming a pair whose member surahs have complementary amt-tds. Furthermore-and, again, within the received sequence of the Qur'anic surahs-the 114 " Farahi, 119 While the subject of Qur'anic nazm needs to be discussed in much greater details before it will yield more definitive results, it is not difficult to see that, within the compass of this paper and on the basis of prima facie evidence, the Farahi-Islahi view of Qur'anic nazm is more rigorous and systematic than any other author's view of Qur'anic nazm. occasioned by a variety of factors and dealing with a variety of injunctions, could not be expected to possess nazm in any significant degree (1:37). According to the minority view, the Qur'an is possessed of nazm, significant in a limited sense.35 Our review of the tafasir of selected writers has shown that those who believe that the Qur'an possesses nazm have understood Qur'anic nazm to have taken one or more of the following forms: nazm as continuity, nazm as context, and nazm as coherence.
3. If we divide tafiir works into two categories, traditional and modern, defining, roughly, traditional works as those produced from early Islamic times to the end of the nineteenth century and modern works as those that have come into existence since the beginning of the twentieth century, we will clearly see that the idea of Qur'anic nazm has a notable presence in a few of the traditional works, but does not necessarily register a steady linear progress in the overall history of Qur'anic exegesis. We will also notice that the notion of stirah as a unity becomes increasingly important in the twentieth century, until it becomes a distinctive feature of modern Qur'anic exegesis. Not only has the idea of Qur'anic nazm made notable gains intwentieth-century Qur'anic exegetical thought, it is likely to become a fundamental premise for study of the Qur'an in the future. from traditional tafsir in a fundamental respect. Whether this shift in Qur'anic exegetical thought will grow to become, or will contribute along with other changes to the creation of, a sort of paradigm shift in Qur'anic exegesis will depend on how the idea is developed, and with what results. We saw that Razi rejects a certain sabab al-nuzfil on the grounds that it undermines Qur'anic nazm, and it would not be wrong to say that there is a certain lack of affinity between Qur'anic nazm and sabab al-nuzfil. Already in modern tafsir, there is much less reliance on sabab al-nuzfil as a determinant of exegesis, and this trend is likely to grow in the future.
4. The interest taken by modern exegetes in Qur'anic nazm can be termed part of a general interest taken by Muslim scholars today in coming to terms with the Qur'an afresh. This general interest is largely due to the particular sociocultural setting of the Muslim world in modern times. After centuries of stagnation and decadence, on the one hand, and the long, and still continuing, struggle both against the neocolonial domination of Muslim lands and against the self-doubting, obsequious Muslim mindset engendered under colonialism, on the other hand, the Muslims are going through a period of soul-searching under the twin impact of Western thought and culture and Muslim reformist thought. A significant feature of this soul-searching is scrutiny and evaluation of the traditional intellectual and spiritual heritage of Muslims, and, in this project of critical assessment, the Qur'an, the one constant and irreducible source of knowledge and inspiration for Muslims, is playing an increasingly important role as judge and arbiter of meaning. Conscious that the traditional ways of interpreting the Qur'an come laden with historical baggage of various kinds, many modern Muslim scholars in modern times attach diminished importance to several traditionally important exegetical sources and have chosen to focus on the Qur'anic text itself, studying it with a view to finding answers and solutions to questions and issues of today. In doing so, they tend to accord primacy to the Qur'anic text itself over the traditional repertoire of sources and devices for understanding that text. Viewed against this changed backdrop, a napn-based approach to the Qur'an, with its prospects of a more meaningful interpretation of the Qur'an, would seem to carry great appeal for Muslim exegetes.
